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The essence o f technology is by no means anything technological. Thus we 
shall never experience our relationship to the essence o f technology so long 
as we merely conceive and push forward the technological, put up with it, 
or evade it. Everywhere we remain unffee and chained to technology, 
whether we passionately affirm or deny it. But we are delivered over to it 
in the worst possible way when we regard it as something neutral; for this 
conception o f it, to which today we particularly like to do homage, makes 
us utterly blind to the essence o f technology.
Martin Heidegger
"The Question Concerning Technology"
Throughout this essay, I attempt to come to terms with anthropology as an human 
science. I look at it as both an empirical and theoretical discipline, discussing the role 
anthropology should play in an age of transnational culture and media technologies. First, I 
discuss contemporary theoretical anthropology, describing its philosophical motivations and 
associations-a topic that is all too neglected in anthropological theory, as if theoreticians are not 
in the social nexus and philosophical milieu of their time. I begin with hermeneutics and then 
describe the postmodern reaction to it. However, I critique the postmodernists for being even 
more arrogant than past anthropologists. Postmodernists are so ensconced in their own theories 
that they forget that there is a real world with real people. I attempt to make this point through 
irony. I discuss how Cambodian-Transnationals construct virtual identities, communities, and 
cultures using the latest media technology-cyberspace. I use virtual data to develop a theory of 
"display" which shifts intentionality from anthropologists, who traditionally describe or interpret 
culture, to the culture itself, allowing it to express itself without the aid o f anthropological 
theory. Thus, anthropologists will no longer interpret culture; culture will display itself to the 
anthropologist. This move can be made only after anthropologists stop projecting theories onto
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cultures, and begin to let cultures present themselves to the world as they see themselves, not as 
anthropologists sees them. This is the only way that anthropology can work its way out of, what 
Spiro calls, "the intellectual ghetto o f social science" (1992:144).
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2. The Philosophical and Theoretical Development of Contemporary Anthropology
I premise this paper on Paul Rabinow’s statement that “we do not need a theory of 
indigenous epistemologies or a new epistemology o f the other. We should be attentive to our 
historical practice o f projecting our cultural practices onto the other” (1986: 241). Hence, this 
paper condemns the projection of western theory onto other cultures, or even the idea that other 
cultures have a "native epistemology" that can be understand in western terms. Anthropologists, 
therefore, must stop projecting theories onto other cultures and become more attentive to 
themselves. Although anthropologists should be self-critical, they must not be critical to the 
point that they can no longer discuss culture or people. Following Faye Ginsburg, I maintain 
that “much o f current postmodern theory, while raising important points about the politics o f 
representation, is so critical o f all ‘gazes’ at the so-called ‘other’ that to follow the program set 
forth by some, we would all be paralyzed into an alienated universe, with no engagement across 
the boundaries o f difference that for better or worse exist” (1995: 36). Thus, I contend that 
although self-critique in anthropology is important, it should not be the sum totality of 
anthropology. Anthropologists must, therefore, strike a balance between self-criticism and 
understanding the cultures of the world.
My theoretical investigation o f anthropology begins with the hermeneutic movement.
Donald Polkinghome, drawing from the quintessential hermeneutic thinker Gadamer, describes
the methodology o f hermeneutics as follows:
The interpreter gains understanding by grasping the meanings carried by the 
linguistic articulation o f the text. He or she does not approach the text as a 
blank page, but has expectations, and approaches the text with prejudgements 
about what will be found there. These expectations are the beliefs and practices, 
concepts and values, that make up the interpreter’s own lifeworld. Interpretation, 
then, involves a “fusion o f horizons,” a dialectical interaction between the 
expectations o f the interpreter and the meanings in the text. From this point o f
view, there is no such thing as the correct interpretation. Interpretation is a 
mediation o f construction between each interpreter’s own language and the 
language o f the text. The text continues to speak in various ways as it is 
approached by various translators, each o f whom has his own lifeworld 
language (Polkinghome 1983: 226).
When doing traditional cultural anthropology, hermeneutics is inescapable. Who would 
deny that anthropologists have expectations, and that these expectations influence their 
interpretations? The dialogue between culture and anthropologists, however, is not the 
problematic part o f hermeneutics. All cultures should have dialogues. The problem with 
hermeneutics is that it leads to domination. Although hermeneutic anthropologists do not claim 
to make the only correct interpretation, anthropologists do project an interpretation onto a 
people and a culture. Furthermore, this interpretation is to the advantage o f western academia, 
and not necessarily an accurate or full interpretation o f the culture. Clifford claims that the 
problem with “domination in such spatial/temporal deployments is that they confer on the other 
a discrete identity” (1986: 112). Anthropologists have to necessarily choose what to include and 
exclude from an interpretation of a culture. Thus, the culture described is not necessarily the 
culture of the people; rather, it is a culture that the anthropologist creates, drawing not only from 
the culture s/he studies, but also from the culture o f academia.
Interpretations are cast onto a people who are often not even aware that they are being 
discussed, studied, in western academia. More to the arrogance o f western academia, the people 
are often not even being studied; rather, only the theory with which the fieldworker uses to 
interpret his/her data is discussed. This leads to Clifford Geertz to say that anthropologists don’t 
study villages; they study in villages (quoted in Clifford, 98: 1992). However true this statement 
is, anthropologists still cast their interpretation onto a community. And even though there is
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interaction, a dialectic, between hermeneutic anthropologists and the people/culture they study, 
anthropologists remain the final judge about what will go into the text books as understanding. 
Thus, even though Geertz is correct in his observations, he has not changed the fact that 
anthropologists continue to cast a representation onto the people they study. That is to say, 
anthropologists may study in villages, but they continue to write about what they study, 
presenting it to the anthropological community in order to receive tenure positions, raises, and 
prestige within academia. The anthropologist becomes, as Heidegger describes, "research man."
Anthropology becomes a business. Heidegger states the contemporary "system of science 
consists in a solidarity o f procedure and attitude with respect to the objectification of beings" 
(1938:126). The need to have an object o f study has plagued anthropology to sufficiently define 
its "field" or "object" o f study in order to become a legitimate scientific discipline (see Gupta 
and Ferguson below). Heidegger claims that this is typical o f the contemporary scientific 
process, stating that "every science is, as research, grounded upon the projection o f a 
circumscribed object-shaper and is therefore necessarily a science of individualized character" 
(1938: 123). This is fine when researching plate-tech tonics, however, cultural anthropology has 
chose to "research" culture and people. People and culture have thus become the "object-shaper" 
of anthropology as a scientific discipline-the discrete identity that Clifford speaks o f above.
Anthropologists, following philosophers like Heidegger, began to realize that traditional 
anthropology does objectify people and culture for its own advantage. The reaction to this 
realization is found mostly within the postmodem/deconstruction movement, which has 
contributed to spiral o f self-critique in which anthropology now finds itself.
Although the deconstructionists make valuable contributions to understanding the 
hegemony o f some anthropological frameworks by critiquing how anthropologists represent
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people/cultures in order to define themselves as a legitimate science, deconstruction often falls 
into the trap it tries to spring, making it an equally dubious methodology. Furthermore, 
following the theme of this paper, deconstruction illustrates how anthropology has sunk deeper 
into self-critique and further away from the people and cultures of the world. Thus, many 
postmodern thinkers write as if  the true business o f anthropology is the discussion of academic 
culture.
The self-critical postmodern reaction to hermeneutic/interpretive thinking is, as 
Heidegger explains, the natural process of doing hermeneutics. He argues that when an 
investigator begins the hermeneutic spiral, s/he will eventually end up at self critique because of 
there is a tension between the whole (culture) and the part (the anthropologist). According to 
Heidegger, “the task o f hermeneutic theory is not to develop the appropriate canons which can 
lead to accurate description. Understanding is already performed for us by the world in which 
we exist, through the social meanings contained in language. The only task for hermeneutics is 
to explore how this understanding has come about” (Polkinghome, 225: 1982). And 
understanding, according to Heidegger, comes from the individual. Thus, in order to understand 
the world, a thinker must first understand his/herself. To contextualize this statement, 
hermeneutic/interpretive anthropologists in recent decades have had to come to terms with how 
anthropology (the part) understands culture (the whole) This lead to the 
postmodemist/deconstructionist self-critique, but as Heidegger explained above, it is actually the 
natural process o f doing interpretive thinking. Thus, anthropologists began to ask questions like 
how can we represent the other, with emphasize on the we. Anthropologists realized they must 
understand themselves before they attempt to understand others. This problem has been 
expressed partially in the form o f the problem o f representation.
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The problem of representing the “other” is everywhere in the theoretical literature o f the
eighties and persists into the nineties (Fabian 1983, Clifford and Marcus 1986, Fox 1989, Gupta
and Ferguson 1997). Clifford summarizes the situation, saying “the predominant metaphors in
anthropological research have been participant-observation, data collection, and cultural
description, all o f which presuppose a standpoint outside-looking at, objectifying, or somewhat
closer, ‘reading,’ a given reality” (Clifford 1986: 11). These anthropological methodologies
listed by Clifford are based on two anthropological realizations: that anthropologists construct
the “other,” and that there is a spatial location called the “anthropological field.” Once these
ideas were realized, deconstructionists swiftly moved in and tried to dismantle them in order for
anthropology to better represent people and culture.
Deconstruction, at least within cultural anthropology, purports to find artificially
constructed cultural ideas of the theoretical practitioner and critically take them apart in order to
gain a fuller understanding of the culture being described. Deconstruction does this by taking
marginalized ideas and centralizing them. However, deconstructive anthropologists often
construct the very object that they go on to deconstruct.
Arjun Appadurai, the brilliant transnational theoretician in his paper entitle “Putting
Hierarchy in Its Place” (1992), deconstructs the anthropological term “native.” Appadurai
isolates an essentialized cultural idea about the word “native.” He asks, “so what does it mean to
be a native o f some place, if  it means something more, or other, than being from that place?”
(1992: 35). He then goes on to answer his query...
What it means is that natives are not only persons who are from certain places, 
and belong to those places, but they are also those who are somehow 
incarcerated, or confined, in those places. What we need to examine is this 
attribution or assumption of incarceration, o f imprisonment, or confinement.
Why are some people seen as confined to, and by, their places? (1992:35,
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italics in original).
Appadurai then deconstructs this idea o f native. My disagreement is not with his 
deconstuction rigor; rather, it is with his definition. Appadurai defines native in such a way that 
it does need to be deconstructed in order for people to be more equally represented. However, I 
attack the idea that a term like “native” can ever have the definitive definition that Appadarai 
posits. Terms like native need to be unpacked, not defined. The act o f finding the origin or 
actual meaning o f the word leads to a theoretical categorization in which people are placed. 
People are made natives; they are confined by the representation.
Appadurai constructs then deconstructs the term native, however, what did it 
accomplish? He took apart his own definition, but natives continue to live all around the globe- 
some are being studied by anthropologists, and some are actually incarcerated. All Appadurai 
has done is talk about language and the way western anthropological theory uses it. He has done 
little to expand or improve the cultural understanding of natives even though he has contributed 
to anthropological analysis. Thus, Appadurai has placed theory above people, which is exactly 
what, I think, he tries to avoid. He has only added one more deconstruction to the ever 
lengthening list o f deconstructed anthropological ideas, but he does not give any insight into the 
culture o f natives, only insight into theoretical anthropology. Appadurai is, essentially, 
articulating a western academic theory, which is placed against a culture and not necessarily an 
accurate portrayal o f that culture.
Articulating a theory is not a rare occurrence in anthropology, or in any science. In fact, 
the philosopher Lakotos (1987) claims that moves like the one Appadurai makes are typical of 
normal scientific methodology. Lakotos maintains that science does not find the truth, or get
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closer to it; rather, science articulates its own theories. This, he claims, is paradigmatic o f  
western science in general, which is about finding data that agree with the theory. In his view, 
science is not in the objective fact finding business; rather, science finds data or “facts” that will 
articulate a theory, disregarding data that do not fit into a presupposed theory. Thus, 
postmodern theory has become an institutionalized theory that is doing the same thing that 
hermeneutics did in the past, however, with a different approach. Anthropologists continue to 
construct theories and then press them against the "object" being represented. This pressing o f  
theories against culture is a form of academic oppression.
Deconstructive thinking is not only oppressive to the "object" o f study but it has become 
oppressive to academic thinking. That is to say, postmodern critiques have become so pervasive 
and powerful, that anthropologists have lost their ability to even function as anthropologists. 
Fredric Jameson explains that
the more powerful the vision o f some increasingly total system o f logic— 
the Foucault o f the prisons book is the obvious example—the more powerless 
the reader comes to feel. Insofar as the theorist wins, therefore, by 
constructing an increasingly closed and terrifying machine, to that very degree 
he loses, since the critical capacity of his work is thereby paralyzed, and the 
impulses o f negation and revolt, not to speak o f those o f social transformation, 
are increasingly perceived as vain and trivial in the face o f the model itself (6).
Thus, the system of deconstructive thought causes, as Ginsburg described above, 
"postmodern paralysis." Postmodern anthropologists, being ever critical, have also realized this 
and attempted to move past these ideas. This has lead to the shift from the problem of 
representation to the problem of the "field." Anthropologists, trying to escape their own 
theoretical critiques, have shifted the focus o f crisis away from the personal representation o f the 
"other" to the locations where representations are made.
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Although the world has never been a static place, today it is more dynamic than ever. 
During the twentieth century, there has been massive global movements o f people on an 
unprecedented scale. Whether business people, tourists, armies, anthropologists, or refugees, 
few people exist in isolation within the "global village." Anthropologists have, thus, not only 
had to rethink their discipline because o f internal theoretical critiques, but they also had to 
reconsider theoretical anthropology because the world around them was changing. The people 
of the world no longer belonged to a Rand-Mcnally world map with bright colors representing 
particular national identities. Many people in the 20th century have become deterritorialized, 
mobilized without a geographical “nation” to call home. Thus, Appadurai maintains that “the 
landscapes o f group identity~the ethnoscapes—around the world are no longer familiar 
anthropological objects, insofar as groups are no longer tightly territorialized, spatially bounded, 
historically unselfconscious, or culturally homogenous” (1990:191).
If a people do not have a place, then how can anthropologists attempt to study and write 
about them? Today, certain anthropologists claim that the source o f the problem of  
representation is inherent in the idea of anthropological fieldwork. Gupta and Ferguson claim 
that the “the very distinction between ‘field’ and ‘home’ leads directly to what we call a 
hierarchy o f purity o f field sites. After all, if  ‘the field’ is most appropriately a place that is ‘not 
home,’ then some places will necessarily by more ‘not home’ than others, and hence more 
appropriate, more ‘fieldlike’” (1997: 13). Hence, the “field site” that will be discussed in this 
paper is “unhome like,” but different from any field in which anthropologists have worked. This 
site is available at home, but has no central location. The field site I am speaking o f is 
cyberspace.
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Cyberspace, if  Gupta and Ferguson are correct in their claim about the "hierarchy o f
purity o f field sites", will probably not rate highly among traditional anthropologists. On the
other hand, doing ethnography in cyberspace raises interesting questions and makes formidable
responses to the problems Gupta and Ferguson identify. They state that
the distinction between ‘the field’ and ‘home’ rests on their spatial separation.
This separation is manifested in two central anthropological contrasts. The first 
differentiates the site where data are collected from the place where analysis is 
conducted and the ethnography is ‘written up.’ To do ethnographic work is 
thus to do two distinct types o f writing...Moreover, the two forms of activity are not 
only distinct, but sequential: one commonly ‘writes up’ after coming back from ‘the 
field.’ Temporal succession therefore traces the natural sequence of sites that 
completes a spatial journey into Otherness (12).
Cyberspace challenges this traditional conception o f anthropology. It challenges both the 
field/home dichotomy and the sequential problem Gupta and Furguson lay out. First, the 
fieldsite o f cyberspace is actually in my house! It exists on my computer. Second, there is not a 
sequence of being in the field and returning to write up field notes. I constantly write, go back to 
the site, reconsider, and rewrite. My thoughts and writing develop as a result o f interacting with 
the field site, not as a result o f "reflecting back on experiences" as is the case with traditional 
fieldsites.
Cyberspace, thus, is a challenge par excellence to Fabian's problem of freezing the 
"other" in time and space. Furthermore, it challenges traditional ideas about what is and is not 
legitimate data and fieldwork. Cyberspace is a media intentionally used to create a public 
display of culture by its participants. It is a new medium that allows for a group o f people to 
represent themselves. Ginsburg maintains that “most contemporary indigenous forms o f  
self-representation and their creators should be considered seriously. They are o f critical 
theoretical and empirical significance for current debates in several fields regarding the politics
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and poetics o f representation” (Ginsburg, 1993: 356). Thus, cyberspace challenges traditional 
anthropological frameworks because the participants in a cybercommunity represent themselves 
to the world without the aid o f the anthropologist. This, then, relieves the pressure for the 
anthropologist to represent the "other” because they are representing themselves..
Since cyberspace challenges traditional anthropological methodology, I develop a new 
theory to cope with this new sort o f cultural expression, which is not representational. I propose 
to shift the intentional realm of expression onto the culture. Intention, within the context o f this 
paper, means to will or do something deliberately. Thus, rather than the anthropologist 
"perceiving" the culture, the culture will intentionally present-display—itself to the 
anthropologist. When this shift is made, anthropologists will no longer feel they must reflect the 
world as it really is in their writing—indeed, anthropologists will not even have to meet "the 
horizon" of another culture. Instead, when cultures are given the intentionality o f display, they 
will be able to express themselves to anthropologists and the world as they see themselves, and 
the anthropologist will be able to view the culture and not simply describe it. Hence, at the turn 
of the century, there is no better way for people and culture to have the intention o f display than 
modem media, particularly the Internet. The Internet is the best way, at least for those who have 
access to it, for a people to display themselves and their cultures to the rest o f the world.
Further, the Internet allows for the construction of personal and cultural identity. Although the 
construction of personal and cultural identity is a western theory describing a culture, the culture 
presents itself to the observer in this way.
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3. Cyberspace: Space that wasn’t Space fGibson 1987)
Today, more people live part o f their lives in cyberspace than ever before, and the annual
number o f users is exponentially increasing. According to the GVU, in 1994 there were only
1,250 web servers on-line; but by May o f 1997, there were over one million (GVU 1997). In
other words, cyberspace is a part of the postmodern world at the turn o f the millennium. And
whether we enter cyberspace enthusiastically or fear it as an abyss, it affects many people's lives
and is something that must be analyzed and understood anthropologically.
The use o f the term “cyberspace” to describe virtual worlds grew out of 
science fiction, but for many o f us, cyberspace is now a part o f the routines 
of everyday life. When we read our electronic mail or send postings to an 
electronic bulletin board make an airline reservation over a computer 
network, we are in cyberspace. In cyberspace, we can talk, exchange ideas, 
and assume personal personae o f our own creation. We have the opportunity 
to build new kinds of communities, virtual communities in which we 
participate with people from all over the world, people with whom we 
converse daily, people with whom we may have fairly intimate relationships, 
but whom we may never physically meet (Turkle: 1997,9-10).
These are the words o f Sherry Turkle, the preeminent scholar of cyberspace, from her 
latest book Life on the Screen (19971. While Turkle offers a general description o f cyberspace, 
many social commentators have developed decided opinions about this new electronic medium, 
ranging from the extremely positive to the frantically fearful. Pop culture guru, Timothy Leary, 
enthusiastically endorsed cyberspace as “a fascinating journey to the current boundaries of the 
human experience...” (Rushkoff 1994: Back cover), whereas the other extreme is held by 
Zianuddin Sardar, who recently published a book on the future and cyberspace. Sardar 
maintains that
Hypertext generates hyper-individuals-rootless, without a fixed identity, 
perpetually looking for the next fix, hoping that the next page on the web will 
take them to nirvana. The individual himself is reduced to hypertext...the
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more we come to rely on computers...the more we become an extension o f  
cyberspace (1997: 28).
The issues that both Leary and Sardar bring up are germane to this paper, namely that 
cyberspace affects human experiences and personal and cultural identity, and the idea o f the 
community. Furthermore, cyberspace as an anthropological field raises many theoretical issues. 
Tomas maintains that “one can imagine that anthropological theories will not remain unaffected 
by their contact with advanced information systems of the caliber of cyberspace” (1992: 33). 
Furthermore, Escobar writes about the idea o f cybercommunities. He states that 
“anthropological analysis in this area can be crucial not only for understanding what these new 
‘villages’ and 'communities' are but, equally important, for imagining the kinds o f communities 
that human groups can create with the help of emerging technologies” (1996: 131). Thus, 
cybercommunities not only change the form o f traditional human communities, but they change 
the way anthropologists think about doing anthropology. Gupta and Ferguson, echoing 
Anderson's Imagined Communities, state that “we need to give up ideas o f communities as literal 
entities and start looking at how people imagine them” (1994: 10). And there is no better way to 
view how people imagine and display a/their community and themselves than cyberspace. That 
is to say, a cybercommunity is intentionally constructed by its members. Members choose how 
to present themselves to the public. Thus, the anthropologist can view how a culture imagines 
itself, without interpreting that culture, because intentionality has been shifted to the people and 
away from the anthropologist.
This paper edits a Cambodian-Transnational cybercommunity's display o f culture, 
community, and identity. This cybercommunity is composed o f both 
Cambodian-Transnationals and non-transnationals living in France, Canada, Australia and the
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US. This cyberspace, #Cambodian (said "channel Cambodia"), was originally constructed by 
members o f the Cambodian Student Association o f San Diego.
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4. The Khmer-Transnational Need For and Use o f the Internet
Hein maintains that “the refugee experience is ancient, but increased dramatically during 
the twentieth century” (1995: 1). He goes on to say that there are now over 25 million refugees 
all over the world and, pertinent to this paper, “between 1975 and 1990 more than 2 million 
refugees left Vietnam, Laos, and Cambodia, and about 1.5 million eventually resettled in 
Australia, Western Europe, and North America” (1995: 1). Although refugees are only one type 
of transnational people, they form the core of #Cambodia.
Due to civil war in Cambodia between 1975-79, many Khmer people fled their 
homeland, becoming refugees. Today, “Khmer refugees are scattered across the world, having 
been granted resettlement in nineteen countries. Most went to the United States, which had 
accepted approximately 150,00 Khmer by 1992. An additional 70,000 Khmer were resettled in 
other western countries, including France, Australia, Canada, and Spain” (Ledgerwood, Ebihara, 
Mortland; 1994:18). Being widely dispersed, some Cambodian refugees, and their children, 
have sought out the Internet as a place to bridge spatial distances. The Internet, particularly the 
location #Cambodia, serves as a place where Khmer can talk about their present and historical 
life with other Khmer that may live on the other side o f the globe.
Arguably, #Cambodia is important to how Khmer-Transnationals imagine themselves as 
Khmer because, as Ledgerwood, Ebihara, and Mortland state, “the perception among Khmer that 
their culture has been lost, or is being lost, is pervasive...the new realities o f living beyond the 
borders of their country in camps and in third countries, all raise the anxiety that the Khmer as a 
people will cease to exist” (1994: 1). This anxiety is one that #Cambodia attempts to ease. The 
webmasters of #Cambodia write on the introduction page that “this community has brought 
about the realization o f the beauty and uniqueness o f the Cambodian culture and heritage”
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(www.camweb.org). Hence, #Cambodia is a place where Khmer see themselves maintaining 
their history and their culture.
#Cambodia, however, is not simply a place that maintains Khmer heritage. It is not a 
depository o f tradition; it is a dynamic, self inventing culture. #Cambodia is a place where 
Cambodian-Transnationals interact with each other and negotiate their identities as transnational 
people. In this paper, I try not describe who these people are or what the cybersymbols o f  
#Cambodia actually mean to the people o f #Cambodia, or what these symbols mean to a young 
anthropology student; rather, I will simply present text and pictures from the site, letting them 
speak for themselves. #Cambodia will display itself within this paper, albeit in a somewhat 
edited form. Furthermore, I will attempt to avoid the problem Escobar claims anthropology has 
had “since the nineteenth century to Malinowski, Boas, Benedict, Levi-Strauss and Geertz, the 
tendency to reduce the manifold complexity o f cultural reality into neat descriptions o f  
institutions, patterns, and structures o f exemplars has not gone away” (1996: 131). Hence, I will 
not try to recognize patterns, interpret symbols, or categorize experiences. I will simply display 
parts o f this cyberculture as it is intentionally displayed by #Cambodia's participants.
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5. The Creation o f Space
It is at least empirically arguable that our daily life, our psychic experience, our cultural 
languages, are today dominated by categories o f space rather than by categories o f time.
—Fredric Jameson
Cambodian-Transnational cyberspace displays itself nicely within the context that 
Ginsburg develops while investigating Australian aboriginal media. She maintains that
when other forms are no longer effective indigenous media offers a possible 
means-social, cultural, and political-for reproducing and transforming 
cultural identity among people who have experienced massive political, 
geographic, and economic disruption. The capabilities o f media to 
transcend boundaries o f time, space, and even language are being used 
effectively to mediate, literally, historically produced social ruptures and to 
help construct identities that link past and present in ways appropriate to 
contemporary conditions. (Ginsburg 358).
Although Ginsburg uses media to refer to film, TV, and radio, I do not believe I vulgarize 
her ideas by applying them to the latest media—cyberspace. Moreover, the cyberspace of 
Cambodian-Transnationals displays itself within each of Ginsburg's three points. Notice, 
however, that this is not a description of what people are doing. It is a description of what 
people might do with technology. It is a theory about the possibility o f a situation, not about a 
particular situation. Hence #Cambodia expresses itself within this paper as a social nexus, 
friendships develop and rl social activities are planned; a place where traditional and 
contemporary Khmer culture is discussed, such as the music, dance, and cultural identity; and 
politics are both discussed and affirmed and nationalism is spoken of. Furthermore, cyberspace 
more effectively “transcend(s) boundaries o f time, space, and even language” than other forms
of media.
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Cyberspace is able to transcend traditional notions o f space and time because it is 
interactive. That is to say, it is not produced within a certain time frame in a certain place by a 
certain group o f people. Cyberspace is not an encapsulated “slice o f life.” Rather, it is 
produced, it becomes, as I watch and interact with it. I am as much a part o f it as anybody else. 
Thus, Cutler claims that “interaction is the characteristic o f cyberspace technology that 
differentiates it from other public electronic media such as television...interaction as a feature of 
new social situations is the key to the creation both o f changed self-concepts and new group 
identities” (1996: 318). Whether or not the self-concepts and group identities o f #Cambodia 
have changed, can only be decided by the participants of the community. However, interaction 
is one of the keys to this cybercommunity, and often members discuss ideas of identity and 
community on a personal and cultural level. Some o f these discussions and interactions will be 
displayed below within a transnational framework. Although transnationalism is an academic 
theory, it does not necessarily have to be projected onto the individuals and community of 
#Cambodia. Certain interactions and symbols within the cybercommunity display themselves in 
such a way that they do fit within a transnational theoretical framework. However, at base, 
transnationalism remains a phenomenon.
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6. The Cvberscape of #Cambodia
#Cambodia is a cybercommunity that “came to life in late summer of 1993 when a 
couple o f individuals searched out for a way to interact with other Cambodians...Through 
#Cambodia, a Cyber Cambodian community has evolved” (www.camweb.org).
The entrance to this community is bannered by the slogan “Khmer Pride” and a picture of 
Angkor Wat--the twelfth century stone temple complex that is usually considered to be the 
ultimate symbol o f Khmer culture. Scrolling down the page, the phrase “Cambodian Cyber 
Culture” comes into view with a list of different interactive options below it. Participants have 
numerous interactive choices in this community. They can talk to people in two different real 
time chat rooms; they can view pictures o f participants; they can link to members personal 
homepages; and they can leave messages in the different discussion forums (see illustration 1). 
There are several different forums where participants can post messages, such as: an open forum 
(any topic allowed), lonely hearts club, announcements, advices [sic], a guest book, 
entertainments, sports, politics, religions (illustration 2).
The cyberscape o f #Cambodia is an unique amalgamation of traditional Khmer icons and 
global popular culture. As can be seen from illustration 3, at the top of the page that lists the 
names o f the links to photographs of #Cambodian participants is Angkor Wat. Scrolling down 
the page, however, reveals each link to individual photographs represented by Superman and 
Wonderwoman icons, each respectively for male and female. What this combination o f symbols 
actually means to the participants of #Cambodia is not my concern. I only wish to point out the 
fact that these phenomena are happening, that there is a hodgepodge o f different symbols drawn 
from different historical backgrounds and expressed in a contemporary situation. The super 
heroes are from American culture and Angkor Wat from Khmer culture. What this means to the
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May 2, 1998 - We are in the process of upgrading our web site.
May 3, 1998 - Message Board migration to the new server completed.
These are the currently active forums. If you would like to see another topic added to the list, 
please let us know.
OPEN FORUM
Cant't find the right forum to post your 
message? Try it out here.
LONELY HEARTS CLUB
Have you been searching in all the wrong 
places? Do you want to declare your true 
love for that special someone? THIS IS 
NOT A DATING SERVICE
SEEKING FRIENDS
Are you looking for penpals? ..email pals? 
Searching for your long lost relatives, 
friends, or family members? Post the 
descriptions of yourself and the person 
you are searching for.
ADVICES
Do you want a second opinion on the 
biggest decision of your life? How about 
giving a helping hand to your fellow 
friends? It doesn't hurt to ask questions or 
to counsel someone about a situation or 
problem.
ENTERTAINMENTS
Wanna talk about your favorite singers? 
..movies stars? ..comedians? Do you have 
jokes or humors to share? Post them here.
POLITICS
Do you lie? Do you accept bribery? Are 
you a corrupted official? Do you make 
promises and dont keep? Are you satisfied 
with your government?
GUESTBOOK
Read what others have to say about us. 
Leave a comment of your own. We are all 
ears!!! ;o)
ANNOUNCEMENTS
Advertise your organizations events, 
special occasions or any other news 
and information in this forum.
POEMS
Show off your poetic skills and talents 
in this forum. Dedicating a poem to the 
one you love? Do you like to express 
your true feeling through poems and 
poetic verses?
CONTINUE A STORY...
Do you want to continue a story that 
someone has started? How about using 
your creative writing skill to its 
potential. Please, please, please, Be 
NICE!!
SPORTS
Wanna talk hoops? ..pigskin? Do you 
have a favorite sport personality? 
Anything else you want to share with 
others about this topic., feel free to 
express your opinion here.
RELIGIONS
Are you searching for a path to 
heaven? .. seeking enlightenments? Do 
you need spiritual healings? Wanna talk 
about the creator of the supernatural 
power and creator of the universe?
HOMEPAGE LINKS
Check out other people's homepages. 
There are plenty of links in this board. 
You can even add your own URL into 
the list for others to visit.
WEB RING
Show your Cambodian pride to the 
world by joining your Cambodia (n) 
related homepage to this ring.
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Welcome to #Cambodia Photo Album. The followings are photos of 
#Cambodia participants. If you would like to have your pictures included 
here, please follow the instruction at the end of this page.
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community is stepping beyond the bounds o f my theory o f display. However, I argue, following 
Shohat and Stam, that “the image is no longer a copy but rather acquires its own life and 
dynamism within an interactive circuit” (Shoat and Stam, 1997: 165). Hence when Superman, 
Wonderwoman, and Angkor Wat all appear on the same page, these icons are cybersymbols 
which perhaps take on a wholly new and unique meaning apart from their traditional 
interpretations, depending on the community that uses them Moreover, “as new codes and new 
forms o f signification are developed against the ground o f the cyberscape, new meanings and 
new ways to make meaning are bom. Moreover, meaning cannot be confined to cyberspace 
itself5 (Strate, Jacobson, Gibson; 1996: 272). Thus, the symbols and interactions in cyberspace 
may act as a catalyst for meaning; however, this meaning does not necessarily have to stay in 
cyberspace; it can be taken into real life (rl). Whether #Cambodians take meaning from 
cyberspace into rl is difficult for me to determine; however, #Cambodia is more than a 
community with inert computer icons. There are real people there who develop relationships 
with each other both in cyberspace and in rl.
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7. The Social Space of #Cambodia
People spend much time socializing in #Cambodia. Both on the message boards and in 
the real time chat rooms. The message boards are often used to make announcements about rl 
functions, such as Cambodian community dances or academic seminars about Cambodia. More 
than a public message board, however, #Cambodia is a place where friendships are built, and 
participants have a vested interest in each other as individuals in the cybercommunity, rl, and as 
bearers o f Khmer culture. The ways in which these relationships develop illustrates not only 
how cyberspace facilitates real and meaningful relationships, but also how 
Khmer-Transnationals cope with their contemporary transnational situation.
The transnational situation influences the development o f friendship in #Cambodia, 
particularly with the names with which people address each other. Jacobson, a 
cyberanthropologist, claims that “naming practices serve to establish social relationships and to 
enhance or diminish their closeness. Terms of address, including the use o f personal names, 
express social distance between individuals” (1996:468). Jacobson’s insight holds true in the 
chat room o f #Cambodia.
Within the chatroom, people may take on different names, and even different identities. 
The degree o f intimacy between two people will affect the way each addresses the other. On one 
occasion, a cyberidentity named Pickledfish was in the chat room, and everyone was referring to 
him by that name. However, another identity logged on and addressed him as “Por Hok.” Por 
Hok is the Khmer word for fermented fish, which is a common Khmer food and considered 
“truly Cambodian.” Anybody who is really Cambodian would know that Pickledfish is English 
for Por Hok. Thus, Cambodian-Transnationals in cyberspace not only develop relationships with 
degrees o f intimacy, but also display their transnational situation. Pickledfish identifies with a
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traditional Cambodian cultural item-Por Hok, but he conveys it in English, which is his current 
position. However, not just anyone calls him Por Hok, most call him Pickledfish. Only a person 
with a certain degree o f intimacy and cultural knowledge would call him Por Hok.
The transnational negotiation o f identity has both personal and cultural dimensions.
Each individual in #Cambodia oscillates between being a bearer o f cultural artifacts and being a 
young person in America. Stuart Hall maintains that “cultural identity is a matter o f becoming 
as well as o f being. It belongs to the future as much as to the past” (1990:225). #Cambodians 
often display themselves as "becoming." Thus, although Hall's comment is in academic jargon, 
it is consistent with many phenomena in #Cambodia. Often times, the open bulletin board in 
#Cambodia is used playfully. People tell jokes, tease each other, and tiy to make friends. Since 
many o f the participants are young college age students, they are also looking for romantic 
companionship. Young males often leave messages looking for dates or srey krup leak~the 
embodiment o f the perfect Cambodian woman. Once a young male left a message wanting to 
take friends with any girls, asking them to send him their pictures and e-mail addresses. One 
response displays the transnational negotiation o f identity that many young Khmer people are 
defining for themselves. One young lady responded to the young man by saying,
Hi there,
As I’m a cambodian girl and come from very 
traditional khmer, I can’t give e-mail or picture 
first yet. If you wanna be my pal, just introduce 
yourself in this web board and leave your picture 
here. I wanna know, what kinda guy you are? If you 
don’t tell, don’t you hope to get my picture.
Love channda [sic.] (www.camweb.org).
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This young lady says she is “very traditional Khmer”; thus, she cannot give out her e-mail 
address! This is a clear example o f history being creatively lived in the present. There is 
probably not a traditional Khmer social code that says, “No e-mail address until I get to know 
you better.” There are, however, ideas about what constitutes a traditional Cambodian woman. 
This young lady finds herself in a situation where she must draw on her history in order to define 
who she is in contemporary America. This sort o f individual negotiation o f identity results in a 
community o f unique identities who define their community in relation to their history and their 
present context.
The relationships that are forged in #Cambodia can be quite strong, carrying over into rl. 
Simply put, the participants o f #Cambodian care about each other. Once a regular participant, a 
college student, had been absent from her classes for a while, and a faculty member posted a 
message trying to get her attention.
CSU Faculty posted the following article in the #Cambodia WEB Message Boards 
Dated : November 24,1997 at 19:39:29 
Subject: Attention freshmen in CSU !
There has been complaint from teachers that a freshman in CSU has
not turned in HER homework yet. Please return to class immediately.
Faculty
After this was posted by a faculty member, many o f the members o f #Cambodia implored 
this student to return to classes and do her work, so that she would not flunk out o f school. The 
community cared for this students present situation and future in /7, encouraging her to go back 
to classes. She eventually did.
The community rallies not only for individuals but also in defense o f Khmer culture and 
dignity. This is often done in the form o f political nationalism (discussed below), and also in
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defense and definition o f Khmer cultural. Once a person posted a message in the entertainment
forum asking if  any women would be interested in acting in a movie he was writing. He said the
woman would be "addicted to some form o f drug... immigrates to the states and meets a
Cambodian con artist, a real no good guy who pimps her" (www.camweb.org 9-19-97). The
entire community became upset by this request. One participant's response was....
Taras, I think you posted your message on the wrong bulletin board.
We Cambodian/Khmer don't need this sort o f role in film. Are you 
trying to ridicule us in this film or what? We don't need this.
I say it again WE DON’T NEED THIS. We have suffered long enough 
in the killing fields. What we need is something positive that reflects our 
culture and tradition. So please look somewhere else...
Take care,
BK (www.camweb.org/ 9-21-97).
This was only one o f the dozens o f responses—all condemning the filmmakers desire to 
portray a Cambodian woman as a prostitute.
Community spirit is also maintained by the expression o f political nationalism. Whereas 
in the above example the participants defined themselves from within their history and 
contemporary situation, the politics o f nationalism is used to define Khmemess with opposition 
against an "other."
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8. Community and Nationalism
Along with creating a sense o f Khmemess drawn from history, as displayed above, many 
#Cambodian participants define and display their cybercommunity negatively. That is to say, 
they define it by what it is not or in opposition to an "other.” These nationalist often draw on 
the historical antagonistic feelings between the Khmer and the Vietnamese. Thus, CyberKhmer 
nationalists utilize the Internet to display themselves as afraid o f forces intruding both the 
geographical place o f Cambodia and the cyberspace o f #Cambodia. Penny Edwards argues that 
Khmer have done this throughout their history. “From the final abandonment o f Angkor in 1431 
to its artificial resuscitation by French colonists more than four hundred years later, the Khmer 
were constantly reminded o f what they were not. Caught between the Thai tiger' and the 
'Vietnamese crocodile"' (1996: 56). She states elsewhere that Cambodians often define others 
“in negative terms with reference to what “Khmemess” is not” (1994: 56). This tendency 
continues today, and the nationalists in #Cambodia feel no less threatened by the intrusion from 
outsiders. One #Cambodian nationalist posted the following message:
stranger posted the following article in the #Cambodia WEB Message Boards
Dated : November 15,1997 at 23:20:44
Subject: All khmers must the truth about the War in Cambodia
To all khmers: Please wake up my beloved Cambodian people!! we are in 
the position which is closed to EXTINCTION. If we don't wake up now 
we won't be able to prevent this most inhumane hallocaust imposed by the 
Vietnamese. Our whole Cambodian population is drastically reduced due 
to War and Executions by some GREEDY NEIGHBORS whose goal is to 
swallow Cambodia and exterminate her people. These Vietnamese are 
day-by-day working their invasion plan to the EXTREME where everyday 
more and more ANTI-VIETNAMESE(KHMER NATIONALISTS) are 
being brutally murdered,killed and when time allowed they will RUN 
Cambodia as another Ho Chi Minh City. These Vietnamese are making
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sure that Cambodian people and the International nations view Cambodia's 
problem as the Civil War between Cambodians and her various parties 
which IN FACT, is their(VIETNAMESE) trick to conceive the Cambodian 
people and the world into that ONE_WAY(DEAD END) BELIEF. The 
WAR/SufFering o f Cambodian people right now is the! work o f these tricky 
Vietnamese Gov’t. Thus, all khmers should not blindly viewed Cambodia’s 
problem as a CIVIL WAR between Khmers and Khmers, it's all the 
VIETNAMESE(YOUNS) actions to leggally swallow Cambodia without 
the EVIDENCE OF INVASION in the eyes o f the Cambodian people and 
the world, [sic.] (www.camweb.org/)
I do not want to imply that this participant represents all “cyberCambodians,” but s/he
received many affirming responses. This message displays how some
Cambodian-Transnationals still feel about the Vietnamese, and it is similar to Edwards’
observation in Cambodia that “Cambodian nationalists have terrorized the public imagination
with prophecies that Cambodia is about to disappear, as if  to warn people that, if  they don’t toe
the right political line, Cambodia’s land, culture, customs, and the Khmer ‘race’ will be gobbled
up by predatory neighbors” (1994: 56). Thus, Cambodian-Transnationals continue to display a
hatred and fear or the ’’other." Furthermore, the geographical Cambodia is not the only Khmer
"space" that cyberCambodians believe is being attacked by the “other.” Many #Cambodian
participants display a fear o f their cyberspace being invaded. For example:
stranger posted the following article in the #Cambodia WEB Message Boards 
Dated : November 13,1997 at 11:49:27 
Subject: disgusting Vietnamese
ATTENTION ALL KHMERS!!! OUR WEBSITE IS CURRENTLY being 
ATTACKED BY THE VIETNAMESE THUGS OR DOGS. THESE 
YOUNS ARE POSTING "PORNOGRAPHY" IN OUR WEB SITE.
PLEASE US GET RID OF THESE ANIMALS(YOUNS) OCE AND FOR 
ALL. We need to clean these trashes so that they don't post their disgusting 
materials in our site. Let us dump these animals into the place where they 
belong. I know these Vietnamese(DOGS) are sitting in the California State 
University's library posting disgustings materials [sic.] (www.camweb.org/).
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As expressed above, the nationalist politics o f “stranger” go beyond the geographical 
locality o f Cambodia, the place. This cyberidentity sees the #Cambodia website as being 
attacked by the Vietnamese. Hence, Cambodian cyberspace--a "space that was not space”--has 
become a home away from hom e-a place-for many Cambodian-Transnationals, and like a 
geographical home #Cambodia too can be invaded. Furthermore, in October o f 1997,1 posted a 
message informing the community that there was a new Cambodian discussion group. I was 
attacked for attempting to cause disunity from within the cybercommunity.
Oh yeah, I know your type!! Your trying to cause disunity among our 
beauuuuuuuuuuutiful people by starting another websight. Don’t you 
think we have suffered enough? We need no more o f it thank you very 
much!
Leave us alone!! Go!!...you’re a Vietnamese agent, hellbent on spliting 
our youth right here, on our own territory.
Be gone!! [sic.] (www.camweb.org/ 10-29-97)
Thus, some o f the participants in #Cambodia maintain a strong sense o f preserving their 
“space,” fearing its invasion by “outsiders” who may cause disunity. These examples, along 
with showing the nationalism o f some #Cambodians, attempt to show the internal feelings which 
lead to the display o f community that is expressed outwards from #Cambodia. Furthermore, the 
constant references to the historical enemy in a contemporary situation in order to keep unity 
among the community exemplifies Foster’s claim that “space and time become bounded 
inasmuch as a continuous history becomes attached to a delimited territory” (1991: 236). Thus, 
#Cambodia has become a local community in a transnational global world, drawing from 
history, expressed in the present, and moving into the future.
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9. Heritage and Community
The construction o f community by #Cambodians manifests itself in more ways than 
nationalism. Many #Cambodians use historical commonalties, such as language and culture 
(music and dance), in order to define their community. Often people are not considered real 
Khmer if  they do not speak and write the Khmer language. An individual’s “Khmemess” or 
“maturity” is often attacked if  they cannot speak or write their language. Furthermore, language 
often expresses itself within the transnational situation.
Often there is a mixture o f Khmer (written in transliteration) and English used within the 
community. Khmer is often used to express powerful emotions like love or hate, and at times, 
participants switch between the two languages in mid-sentence. The phrase "go to tanarak" 
appeared in the open message board. While the construction o f this phrase is English, the word 
"tanarak" is Khmer for the hell. Thus, this individual expressed an obscenity using both his/her 
history and contemporary situation.
Along with language, cultural heritage is also used to define #Cambodia as a distinct 
community. In fall o f 1997, there was an on going debate whether traditional Khmer singers 
were better than modem singers. Numerous replies were made, including
Aphoap posted the following article in the #Cambodia WEB Message Boards
Dated : November 12,1997 at 22:23:52
Subject: Re: CROAK MY ASS, THEY SING VERY SMOOTH!
Modem instruments, sound recording and editing equipment give the 
modem singers an advantage that the old singers never had, but the old 
singers still sound better. There songs were recorded decades ago, but 
technology can not effect the emotions o f the songs. I sense it in the old 
singers, but the modem popular singers sound like a not as good imitation. 
I can not notice these tiny stars when the moon is so bright
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(www.camweb.org).
#Cambodia is perhaps one o f the only places where Cambodian-Transnationals can 
discuss their favorite music. This affirms their historical cultural knowledge in their 
contemporary situation. Furthermore, this type o f cultural knowledge is also used to distinguish 
who is really Khmer from those who are not. Thus, as in the case with nationalism, cultural 
knowledge is often used to define the community by excluding those who are not the same. The 
following post was made after one participant stated his/her opinion that American music was 
better than Khmer music.
Niak Snaeha Cele pak posted the following article in the #Cambodia WEB Message Boards
Dated : December 06,1997 at 22:01:21
Subject: Re: United States Best Musician are Non Bunath and Chaii Chhaya(Sothy)
Your name suggest to me that you're not one o f us(Cambodian), that is 
why you had NEVER bother to care or give pride in Khmer Musics.
Nothing but, your shameless criticism. Boy! I am Khmer and I am 
one o f the Music fans that is why I know who is good or not. I have 
collected MANY MANY "OLD AND NEW" Khmer songs. I did 
countless comparisons. American CD(musics) I am also very 
enthusiastic about them as much as khmer songs. So listen if  you can't 
back up your points. It's meaningless for me to talk to Chinese or 
Vietnamese who are against the Khmer Race. Go do more research.!!
I do know that the current Cambodian Musicians aren't as good as the 
rest o f the world yet, but that's because we run into too much FOREIGN 
Interventions, that we'got no time to INVEST in Entertainment. NO 
real sponsors or producers who are taking the MOVIES and MUSICS 
industries seriously yet. Now that's the reason why we aren't as fast as 
everyone else. But Those names that I mentioned should be able to give 
it a fast start. Good day!! [sic] (www.camweb.org/).
Thus, even cultural knowledge is at times used by #Cambodians to define their 
community in opposition to "other" people. #Cambodia defines itself in many different ways, 
but one often used way is by defining who they are not.
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10. Conclusion
I began this investigation with a historical explanation o f contemporary theoretical
anthropology, starting with hermeneutics and showing the reaction to it by the postmodernists. I
took issue with o f postmodem/deconstruction theory and attempted to press through what
Ginsburg calls "postmodern paralysis." I followed Paul Rabinow's historical summarization o f
recent anthropological theory, which is that
the interpretive turn in anthropology has made its mark (producing a 
substantial body o f work and almost establishing itself as a subspecialty), 
but it is still not clear whether the deconstructive-semiotic turn (an 
admittedly vague label) is a salutary loosening up, an opening for exciting 
new work o f major import, or a tactic in the field o f cultural politics to be 
understood primarily in sociological terms (242).
I argued that the deconstructive turn, although critically helpful, must ultimately be 
moved beyond in order to reinvigorate anthropology. I did this by introducing a theory of 
intentional display that is based on a non-constructionistic view o f reality. Culture, thus, no 
longer has to be placed within a preexisting theory. This alleviates the problem o f 
anthropological theory blanketing a culture, suffocating the expression o f a culture by its 
members.
The problem with past theories o f representation is that they did not actually connect 
with the "object" they were describing. Theories are self-preserving internally correcting 
systems o f thought, and hence can only be placed against a culture. Theories can never allow a 
culture to be fully expressive. The inversion o f display over description lets the people speak for 
themselves; they are able to express themselves, particularly if  they have access to modem forms
o f media like the Internet.
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Finally, when anthropologists theorize, they must realize that their theories are about 
themselves, and not the culture they purport to study. Anthropologists may continue to theorize, 
but these theories should be seen as pointing out the peculiarity o f western culture, rather than 
the ’’exoticness" o f ’’other" cultures. Anthropologists owe it to western culture to continue to 
theorize, since western culture produced the discipline o f anthropology. However, 
anthropologists owe the cultures that they have historically studied the right to display 
themselves to the world without the filter o f anthropological theory.
By claiming that people should be given precedence over theory brings on an avalanche 
of methodological and theoretical problems. (The most banal, yet impossible to respond to, is 
that this itself is just another western theory.) Isn’t the very nature o f anthropology and 
anthropological fieldwork tied up in presenting data in a theoretical way in order to gain a sort o f 
understanding about culture. The answer is YES! However, anthropologists must never forget 
that anthropological theories belong to academia and not to the culture being studied. Theories 
are about western thought, not about peasants or tribal people. Thus, I have made representation 
of the "other" a non-problem. With a theory o f display in the context o f the Internet, cultures can 
express themselves in a preconceived way towards the public, without the anthropologist being 
the mediator. Hence, the problems that have pressed anthropology for the past two decades, 
gravitating around how should “we” represent the “other,” and who and where are the “other,” 
disappear when a theory o f display is used. I did this by editing the new communities and 
identities that Cambodian-Transnationals create in cyberspace.
In conclusion, although cyberspace presses the definitions o f community, identity, field, 
and time, and my theory o f display and media overcomes the problem o f describing the "other," 
the problem o f writing anthropology has not been fully solved. Even with a theory o f display,
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where the culture is given the intention o f expression-precedence over theory-anthropologists 
still choose what can and cannot be displayed within their writing. Thus, to write anthropology 
is to capture a people with limiting descriptions. Therefore, this paper has become only one 
more exercise in western theory. Although it overcomes how cultures can represent themselves 
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